The record of this meeting at Atahualpa notes that,
The Spaniards, unable to endure this prolixit of wargumentation jumped from their seat.s and attacked the Indians and grabbed hold of their gold and silver jewels and precious stones. (Dussel 53) A little later, 1524, a little further north, Mexico. Twelve recently arrived Spanish Franciscan missionaries have agreed to a daloguewith the indigenous people of the region. The Aztecan delegation consists of a group of tiamatininze or philosophers. Somewhere between the ages of six and nine, young Aztecs (which ight have included womenl) eft thr fnihes to join the Calmc comi unlity. There, they received a rigorous education based on discussions wi teachers, or wise ones fHuebuelatol)
The discussions will allow the young Aztecs to acquire the wisdom already known machtiqe a wisdom which is to be rendered in the adequate word (inqa tiatolli). This, then, was the Aztecan trivium, displayed in the rhetoric called the fIower-and-song (in x in cZet) (Dussel 95-97).
The tiatiZme address the missionaries in the manner of the flowerand-song, in what could be read as a five-part rhetorical rendition. First, there is a salutation and introduction:
Ou rmuch estee ned lords: What travail have you passed through to arrive here. Here, before you, we ignorant people contemplate you.
What shall we say. What should we direct to your ears? Are we anything by chance. We are only a vulgar people.
The proemitr-like intro done, the tiamainime turn to the matter at hand, an attempt to enter into a dialogue concerning the doctrine that the missionaries bad brought. The Aztecan flower-and-song enters into a contextsetting that is hke the classical Roman narratio:
Through the inrereter we wilt respond by returning the-nourishment-andthe-word to the lord-of-the-intimate-which-surrounds-us. For his saker we place ourselves in danger.... Perhaps our aaions will result in our perdition or destruction but where are we to go. We are common mortals. Let us now teh d let us rp%since or ods hve a d But cam your heartof-flesh lords for we will break with the customary for a moment and open for you a little bit the rt the ark of the lordt our God.
Next id4Tos
You have said the we do not know the lord-of-the-intimate-which-surroundsus, the one from whom the-heavens-and-the-earth come. You have said that our gods were not true gods.
We respond that we are perturbed and hurt by what you say, because our progenitors never spoke this way.
Refutatio takes the form of three topics not unlike Aristotle's: authority, ideology as worldview, and antiquity. The first is authority:
Our progenitors passed on the norm of life they held as true and the doctrine that we should worship and honor the gods.
Such doctrine is consistent with the Aztecan worldview:
They taught... that these gods give us life and have gained us for themselves ...in the beginning. These gods provide us with sustenance, drink and food including corn, beans, goose feet (bledos), and chia, all of which conserve life. We pray to these gods for the water and rain needed for crops. These gods are happy... where they exist, in the place of Tlalocan, where there is neither hunger, nor sickness, nor poverty.
Then the appeal to antiquity:
And in what form, when, where were these gods first invoked?... This occurred a very long time ago in Tula, Huapalcalco, Xuchatlapan, Tlamohuanchan, Yohuallican, and Teotihuacan. These gods have established their dominion over the entire universe (cemanauac).
Conclusio
Are we now to destroy the ancient norm of our life?-the norm of life for the Chichimecas, the Toltexs, the Acolhuas, and the Tecpanecas? We know to whom we owe our birth and our lives.
We refuse to be tranquil or to believe as truth what you say, even if this offends you.
We lay out our reasons to you, lords, who govern and sustain the whole world (cemandhualt). Since we have handed over all our power to you, if we abide here, we will remain only prisoners. Our final response is do with us as you please. No multiculturalism there, no cultural hybrid possible, though some try hard now to reclaim the Incan or Aztecan, try hard to be more than the Eurocentric criollo of Latin America.
Algunas Ideas
As academics and teachers we become accustomed to juggling dozens of constraints at a time. We adjust to the multidimensional nature of our jobs. But just for a little while we'd like to focus on one aspect of our careers, work one thing through. Except for the occasional sabbatical leave some of us are granted in our jobs, however, the best we can usually do is set priorities. It's something of the too-much-to juggle mindset, I would say, that gives rise to multiculturalism. So many inequities, so much rampant bigotry leveled at so many things. None of it should be ignored. But if we're to set priorities, I would ask that we return to the question of racism, the "absent presence" in our discourse (Prendergast). Although gays and lesbians are subject to more acts of hate in this country right now than any other group, the attacks are most often leveled at gays and lesbians of color (Martinez 134 We know that incidents like these are ubiquitous. And we know they're on our campuses-at the University of Nevada, at Miami University of Ohio, at my own campus. Everywhere.
Multiculturalism hasn't improved things much, not even at the sites where students are exposed to such things. Maybe the relatively low numbers of people of color on our campuses or in our journals-or the high numbers at community colleges with disproportionately few of color among the faculty-reinforce racist conceptions. The disproportionately few people of color in front of the classrooms or in our publications, given the ubiquity of the bootstrap mentality, reifies the conception that people of color don't do better because they don't try harder, that most are content to feed off the State. The only apparent generalized acknowledgement of racism as structural comes by way of the perception of a reverse discrimination.
Yet the numbers underscore that there is no reversal. Latinos have the highest poverty rates from all Americans-24%, with Navajo close behind, followed by African Americans (Martinez 7). And there's no use blaming insufficiency in English, as Latinos and Navajo lose their native tongues, the Navajo struggling to hold on to their Dine' language (Veltman, DeGroat).
Among Latinos, 64% are native to the U.S. Half of all Latinos never complete high school, the highest percentage for all groups (Dept. of Health). Although segregation by race is no longer legal, there is an economic segregation, a white and middle-class flight from inner cities that relegates African American and Latino students to schools that lack a strong tax base and are thereby poorly funded (Martinez 7). While Latinos make up over 12% of the public school population, less than 4% of faculty or administration are Latina or Latino, and less than 1% of those who sit on school boards as voting members are Latina or Latino.
Of course, some do make it to higher education. These numbers could still be broken down by field within English, but there are no clear numbers that include race breakdowns. If CCCC membership demographics can tell us much, though, the numbers aren't encouraging, with a 92% white membership, 5% African American, 1.4% Chicanos or Latino, 1% Asian American, and 0.5% Native American/ American Indian. And there is only the most infinitesimal amount of representation in our journals, with TETYC giving the most attention to race issues of the three journals searched (TETYC, CCC, and College English), with none in a search by article titles looking at issues concerning Latinas or Latinos-not even to address the English-Only movement.
Even though members of CCCC and NCTE have tended to treat its members of color with respect and have advanced our numbers into positions of leadership regularly, and even though both NCTE and CCCC will soon be entering into a membership campaign that should increase the pool of people of color, I believe that our best recruiting tool for those graduate students of color, the undergraduates of color, the students who have vaulted the fault line and are in college at all will not be the pictures of people of color in the Council Chronicle or in the convention program books or even at our wonderful conventions-since all of those media mainly reach the already-subscribed; rather, it will be through our journals, the journals on library shelves or online, with people of color writing frankly, sympathetically about matters concerning racism, and all of us writing about what matters to those students of color. That's what will attract people of color in sufficient numbers to begin to affect racism. We can do better than 7% among our teachers and scholars of color, better than a representation that is statistically insignificant in our journals. A large-seeming fellow, red hair, small, blue eyes, always earnest, always speaking with broad gestures from large, thick hands, all befreckled, always the one to find contradictions. He stands. Says that as he sees it, this thing about silencing doesn't wash, that those complaining about it are the very ones who are always speaking up in classes, and that (without a breath) he can't think of a one from among the faculty present who doesn't speak of multiculturalism, that the damned text used in the firstyear composition program is really an Ethnic Studies book, for gosh sake (or words to that effect). (The book is Ronald Takaki's A Different Mirror, "a history of multicultural America," according to the subtitle, its author, "a professor in the Ethnic Studies Department" at his university.) All are effectively silenced for a dramatically long moment.
Then, from behind the semi-circle of chairs, a South Asian woman stands. She self-identifies as a person of color, as one of those colonized by another's empire, British accent to her speech, dark brown skin, large black eyes that seem to well with tears, thick black mane framing her small face. She's clearly agitated. Breaks the silence. She speaks about the difference between speaking and being heard, that if one is constantly speaking but is never heard, never truly heard, there is, in effect, silence, a silencing. She says that speaking of ethnic studies or multiculturalism is less the issue than how racism seems always to be an appendage to a classroom curriculum, something loosely attached to a course but not quite integral, even when race is the issue. She, two Latinas, and one African American woman had attended, then boycotted a graduate seminar on Feminist Theory a few semesters before. Expecting that the most common and longest form of oppression in human history, gender discrimination, would serve as a bond that would tie them to the other class members and the professor, these four women were surprised, then hurt, then angered, at their silencing by their sisters. Now as I try to think of how this profession can improve on its multiculturalism, do more than assuring that people of color are represented in our materials, more than assuring that people of color are read and heard in numbers more in keeping with the emerging demographics of the nation and the world, I remain tied to the belief that we must break from the colonial discourse that binds us all. What I mean is that there are attitudes from those we have revered over the centuries which we inherit, that are woven into the discourse that we inherit. I believe this happens. But even if not, consider the legacy.
Among all that is worthwhile in the intellectual discourse we inherit from the colonizers of the United States, there is also a developmental and racist discourse. I began this essay with a reference to the logic of the Incas and the rhetorical training and rhetoric of the Aztecs prior to the European conquest. The source was a series of lectures delivered in Europe by an Argentine philosopher who resides in Mexico City, Enrique Dussel. Apart from a couple of dozen students in one seminar I've taught, I don't believe there are many in this country who know him or his work or the ways he might inform our concern with rhetoric or with liberatory pedagogy. His work mainly concerns the Philosophy of Liberation, and a good deal of it is in translation. We don't look to the South. Freire came to our attention only after he became a member of the faculty at Harvard. We tend to get our Great Thinkers from Europe, and too often only after our literary brothers and sisters, themselves too many and too often still quite literally an English colony, have discovered them. I'm not saying we shouldn't. I am grateful for habitus and hegemony as concepts that came from Europe. I have a great affection for the rhetoricians of Greece and Rome. But we must break from the colonial mindset and learn from the thinkers from our own hemisphere as well. There is, for example, a community college with a long record of trying to break through structural racism (now facing bureaucratic problems), Hostos Community College. Do we know who the school is named after? Do we know about his educational philosophy? He was a Puerto Rican philosopher, Eugenio Maria Hostos. Freire refers to many of the European thinkers, but he also refers to others. Do we know them? Might not knowing them be of some worth?
Break precedent! We are so locked into the colonial mindset that we are now turning to the excolonials of Europe to learn something about our own people of color. There again, I'm grateful for the insights. But what are the ex-colonials of the U.S. saying, the ex-colonials of our hemisphere, now caught in neocolonial dependency? In this essay, for example, I have called on the research of a number of Puerto Ricans, a Filipino, a number of Chicanas and Chicanos, an American Indian, African Americans, as well as an Argentine from Mexico-ex-colonials and contemporary colonials of the United States, writing and researching on their colonial relations to the United States. What we know are the writers. And they have a great deal to say that we should hear. But the Grand Theorists, to our mind, must be of "the continent" (as if the Americas weren't). At Hunter College in New York there is a Center for Puerto Rican Studies. What is being said there, not by postcolonials but by still-colonials? Some Puerto Ricans, for instance, are arguing for jaiba politics, a strategy of mimicry and parody that might have application in the classroom, a way to think our ways through the contradiction of a political sensibility in the composition classroom and instruction in academic discourse (Grosfoguel, Negron-Muntaner, Georas 26-33). I haven't studied the concept of jaiba further or its possible application in composition studies yet. But I am hoping more of us will.
We shouldn't ignore the concepts that come of the ex-colonies of Europe, nor should we ignore European attempts to think its ways through bigotries of all sorts, since the problems of racism and hatred are Europe's also-but we also should not ignore the concepts that come of members of the interior colonies like Puerto Rico and the American Indian nations, the internal colonies of the formerly colonized as in America's people of color, the neocolonies of Latin America.
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